Contemporary immigrant communities are largely characterized by networks, activities and life-patterns that entangle both their "old home" and "new home" societies, as well as with other host contexts. This "simultaneous embeddedness" and multiplicity of involvements in more than one context produces a heterogeneous set of sustained transnational activities. The transnational nature of several new African Pentecostal/Charismatic churches in Diaspora challenges the assumption that immigrants usually cut off ties and links with their homeland after integration into the new host context. The increasing mobility and itinerancy of religious adepts and members between the homeland and the Diaspora cannot be over-emphasized. Drawing from recent religious ethnography, the paper explores how this complex peregrination partly demonstrates an instance of religious transnationalization of new African churches in the Diaspora. The paper also discusses reverse-mission dynamics as an evolving dimension of the transnational process.
Introduction
The volume, scope, framework and pattern of contemporary international migration is in constant change and transformation in such a way that it mirrors migration less as a single change of space and place, but rather as a complex, pendular and multidirectional movement. Earlier conceptions of immigrants and migrants as individuals uprooted from one society to settle and become incorporated into a new land are no longer very convincing (Ebaugh and Chafetz, 2002: 1) . Contemporary migrant populations are largely characterized by networks, activities and life-patterns that entangle both their "old home" and "new home" -host societies, as well as with other host contexts. This "simultaneous embeddedness" and multiplicity of involvements in more than one society or context results in a heterogeneous set of sustained transnational activities (Glick Schiller, Basch and Blanc-Szanton, 1992, 1995; Basch, GlickSchiller and Blanc-Szanton, 1994; Smith and Guarnizo, 1998; Castles and Miller, 2003; Portes, Guarnizo and Landolt, 1999; Vertovec and Cohen, 1999; Westwood and Phizacklea, 2000; Levitt, 2001 ). Smith and Guarnizo (1998) suggest a distinction between "transnationalism from above", that is cross-border activities initiated and conducted by powerful institutional actors, such as states and multinational corporations, and "transnationalism from below", which is the result of grass-root initiatives by immigrants and their home country counterparts. Although these two processes dovetail into each other, our focus in this paper will be more on transnational initiatives from below, particularly the way in which such connections may help to generate and strengthen social, cultural and religious capital.
The daily lives of several immigrants and immigrant communities depend on multiple and constant interconnections across international borders and their public identities are configured in relation to more than one nation-state. Many of these immigrants are not sojourners because they settle and become incorporated in the economic and political institutions, localities and patterns of everyday life in the country in which they reside. Contemporaneously, they are engaged elsewhere in the sense that they maintain connections, build institutions, conduct transactions, and influence local and national events in the countries from which they emigrated (Glick Schiller, Basch and Blanc-Szanton, 1995: 48) . Such immigrants that develop and maintain multiple relationships spanning national borders are often referred to as transmigrants. They have strong relations with different places simultaneously and sometimes live neither "here" nor "there" but "here" and "there" (Goebel and Pries, 2002: 37) . They do not leave their origins and pasts behind, but they take them along and, by maintaining their networks, they begin to act as conduits between the two or more nation-states where they have connections (Koopmans and Statham, 2001: 68) .
Transnational processes are, in themselves, not new; precedents abound in earlier trajectories of migration. However, current connections of immigrants are operating on slightly different templates, facilitated by new complex political, religious and socio-economic circumstances in a fast globalizing world. As Portes, Guarnizo and Landolt (1999: 224-25) note, "Precursors of present immigrant transnationalism have existed for centuries…but they lack the elements of regularity, routine involvement, and critical mass characterizing contemporary examples of transnationalism…" As they argue, what is new is the high intensity of exchanges, the new modes of transacting business, and the multiplication of activities that require cross-border travel and contacts on a sustained basis (Portes, Guarnizo and Landolt, 1999: 219) . The technological revolution, which has facilitated travel and communication across national borders, supports the maintenance and expansion of transnational social networks created by the migrants themselves (Heisler, 2000: 87) . The process of transnationalism encompasses phenomena as diverse as import/export immigrant businesses, investments by migrants in the country of origin, sustained family links in both countries of origin and settlement, homebased religious and cultural organizations that set up branches in countries of new settlement and vice versa, as well as the mobilization of migrants by homeland political parties and social movements, or the diffusion of home-based conflicts to the migrant community and vice versa.
Religious beliefs and institutions play a central role amongst immigrant and communities in the Diaspora and thus occupy a conspicuous place in processes of religious transnationalization. As part of the several functions, they may facilitate the integrative and adaptive process of new immigrants into their host society, while also serving as a source of security, and a bastion of cultural, ethnic and religious identities. Apart from religious needs, religious institutions and communities also evince sociocultural and civic benefits largely for new immigrants. The paradoxical stance of religion therefore has overarching implications for immigrant and communities, their homeland and other host contexts. As religious communities continue to expand and proliferate in the Diaspora, a proper grasp of this pluriformity becomes expedient. Recently, social scientists and historians of religion are beginning to focus on the interconnectedness of religion, Diaspora and migration (Warner and Wittner, 1998; Ebaugh and Chafetz, 2000; Ebaugh and Chafetz (eds), 2002; Haddad, Smith and Esposito, 2003; Vàsquez and Marquardt, 2003) . While these interesting studies had their primary focus on the Americas, they hardly ever dealt with Africa's new religious creativities, which have contributed in reshaping the contemporary religious demography of these contexts.
Generally, Africans have migrated to Europe, the US and elsewhere largely carrying their religious identities with them. Most often, their sojourn to a different cultural context has encouraged these migrants to reconstruct, organize, and identify "their religion" both for themselves It is yet to be captured sufficiently by researchers or given ample space in the burgeoning literature on contemporary immigrant religiosity. Recent work on African religious communities in Europe (Ter Haar, 1998a , 1998b Adogame 1998 Adogame , 2002a Adogame , 2000b Adogame , 2003 Adogame , 2004b Adogame , 2005c Adogame , 2007 and the US (Akyeampong, 2000; Olupona and Gemignani, 2007) provides useful insights into the significance of the African religious Diaspora and thus shows the urgency towards more critical consideration of the role and place of religion and transnational discourse, a dimension which until now has been relatively undeveloped.
This paper maps the religious demography of new African immigrant communities, particularly the Pentecostal/Charismatic variety, in Diaspora. Drawing from recent religious ethnography, we explore the increasing mobility and itinerancy of religious adepts and members between the homeland and diasporic spaces and contend that this complex peregrination partly demonstrates an instance of religious transnationalization of new African churches. Drawing on specific examples from the Embassy of the Blessed Kingdom of God for All Nations Church (EBKGC), the Kingsway International Christian Centre (KICC) and the Redeemed Christian Church of God (RCCG), we situate these religious groups within global religious trends such as religious transnationalism. These are churches that are no longer confined or defined by ethnic-national boundaries and which vigorously promote and cultivate religious internationalism. In fact, the increasing links, networks and interchanges developed between the "home" context (Africa) and the new "host" contexts, such as the USA and Europe, enables a rethinking of the "assimilation" and "new congregationalism" models in contemporary transnational migration (see Spickard, 2005) . The paper also discusses reverse-mission dynamics as an evolving dimension of the transnational process.
Mapping New African Religious Demography in the Diaspora
Different genres of African religions, such as new African Christianity, have burgeoned in the USA and Europe especially in the last two decades. The most visible variety within the contemporary geo-religious landscape is the African-led Charismatic/Pentecostal churches, whose histories of emergence can be located at two levels. The first represent churches, which exist in the Diaspora as branches/parishes of mother churches with headquarters in Africa. The other level refers to churches founded by new African immigrants in the USA and Europe. Churches that fall under this second category have their headquarters in the Diaspora from where they are expanding to Africa and other parts of the world. The first two examples above, EBKGC and KICC, fall under the latter rubric while the RCCG typifies the first kind. The EBKGC (formerly known as the Word of Faith Bible Church) founded by the Nigerian-born Sunday Adelaja in Kyiv, Ukraine, is one of the exceptional African churches in Europe as it has a majority non-African membership. 1 More than half of the total membership is Ukrainian or Russian (Adogame 2004a: 28; 2005b: 504; 2007: 21; Asamoah-Gyadu, 2006) . The KICC founded in East London by another Nigerian, Matthew Ashimolowo, is believed to be the largest single Pentecostal congregation in London with a congregational size of about 3000 in each of the three scheduled Sunday worship services (Adogame, 2004a: 27, 35; 2005c: 508-509; 2007: 21) . The RCCG has a much older history, with its emergence in Lagos, Nigeria, in the 1950s (Adogame 2000 (Adogame , 2002a (Adogame , 2004a (Adogame , 2007 Adogame and Chitando, 2005) . Using the examples of the EBKGC, KICC and RCCG, we shall now turn to explore instances of religious transnationalization, which focus on the areas of mobility, leader itinerary, church programmes and the local-global implications of such transnational activities.
The Transnationalization of New African Churches
As we have noted elsewhere, one distinguishing feature of the recent trend as compared to previous immigration waves is the fluid processes of transnational networks, links and residencies (Adogame, 2004a: 26; 2007: 25-27) . The transnational nature of many African churches in the Diaspora challenges the assumption that immigrants usually cut off ties and links with their homeland after integration into the new host context. Most new African immigrant churches are rooted locally and in the land of origin, but also in that intra-communal web which links them with different places across the globe (Adogame, 2007: 25) . These communities are connected through various ties in the realm of religion, economy, 1. With only 7 members on 6 February 1994, the church presently claims to be one of the largest congregations in Europe with over 17,000 members, with 15 satellite churches in the city of Kyiv, 15 daughter churches in the Kyiv District and 70 churches throughout the Ukraine, Russia, Moldova, Belarus and Georgia. Information on the church and its activities is available at: http://www.godembassy.org. See also Brown (2003: 88-94). friendship, kinship, politics and increasingly so through the virtual space of telephone cells and the Internet which have become a central feature of development and maintenance of diasporic identity.
Scholars need to pay more attention to the role of the media in stimulating transnational religious activities. New African churches and religious organizations have appropriated this technology (e.g. Internet web sites, TV and interactive technology) in the transmission of their religious ideologies, as a recruitment strategy for new clientele, but also as a way of maintaining links and contact with members and branches transnationally (Adogame, 2000: 404-406; 2005b: 510) . Although use of the media is not at all a novel feature, what is new is their deliberate effort towards making their presence known and felt on the World Wide Web. While church web sites act as a new and relatively effective means of outreach to the larger community, most of these groups who appropriate it do so in order to also draw potential clientele. Such intentions are clearly portrayed in their introductory statements (see Adogame, 2005b: 510-12 ). As we have argued elsewhere, the recourse by African churches in the Diaspora to new, alternative evangelistic strategies is intricately tied to new, global socio-cultural realities. The somewhat individualistic nature of Western societies for instance has largely rendered some of the known conventional modes inept and far less productive. Thus, the "personal" modes of communication (e.g. door to door, street to street, marketplace and bus evangelism) is giving way systematically to more "impersonal", "neutral" modes ( for example, internet websites, email and fax). The relevance and urgency that these alternative modes of communication demand in the Western context, lends credence to why virtually all the web sites of these churches have been established, developed and maintained in Europe, USA or elsewhere outside Africa (Adogame, 2005b: 512) . The KICC's Winning Ways Programme is aired daily on Premier Radio (London) and Spirit FM (Amsterdam), and viewed on television by a potential audience of over 200 million in Nigeria, Ghana, Zimbabwe, TV Africa and Europe on the Christian Channel and Inspirational Network. The KICC and RCCG now have their own television channels, namely KICC TV and Dove Vision respectively, accessible on Sky Cable Television Channels. Through these sources, church programmes and other religious activities that are screened have both local and global reach.
Diasporas are webs, and webs consist not only of fibres and ropes but also of nodes that link them together (Haller, 2001: 7) . Portes, Guarnizo and Landolt (1999) seek to turn the concept of transnationalism into a clearly defined and measurable object of research. They acknowledge that transnationalism involves individuals, their networks of social relations, their communities and broader institutionalized structures such as local and national governments. For methodological reasons, however, they define the individual and his/her support networks as the proper unit of analysis because they believe that a study that begins with the history and activities of individuals is the most efficient way of learning about the institutional underpinnings of transnationalism and its structural effects. The increasing itinerancy of religious leaders, freelance evangelists and members between the homeland and the Diaspora cannot be over-emphasized. While we do recognize the significance of members and their groups' networks and mobility, we limit our focus in this paper to the complex mobility of the leaders as an indication of the transnational tendencies of these new brands of African Christianity.
On the other hand, the expansionist tendency of new African churches beyond their immediate context, and most importantly back to their original homelands, we would argue, demonstrates a kind of "spiritual" remit- The table also shows frequent visits to European and Scandinavian countries such as Germany, the UK, Poland, the Netherlands, Denmark, Finland and Norway. There were other visits to Asia (India, Singapore, Indonesia, Malaysia, Japan), Russia, Australia, New Zealand, Mexico, Brazil, Israel, and to African countries such as Nigeria, South Africa and Egypt. The itinerary of leaders of the KICC and RCCG follow a similar frequency and magnitude, although space does not permit us to highlight them here. Nevertheless, the significance of this frequent travel does not simply lie in the number of cities or in the countries visited but concerns the motive for travel and the activities that take place during them. Space does not permit an elaborate analysis of the various events indicated in the table above, but suffice it to say that the nature of the events further emphasizes both their transnational dimension and the socio-religious, cultural, political and economic implications in local-global contexts.
The import of local and global networks among African churches in both home and host contexts cannot be over-emphasized. Such networks are assuming increasing significance for new African migrants. The range and nature of ties include new ecumenical affiliations, pastoral exchanges between Africa, Europe and the USA, special events and conferences, prayer networks, internet sites, international ministries, publications, audio/video material, and tele-evangelism. The link "flow" is multi-directional, that is, both sending and receiving links, global and local. The proliferation of social ties and relationships among new African migrants, and between migrant churches, host churches and their home base has implications that need to be understood contextually. Some of these groups frequently organize programmes which are local in nature but which have a global focus, linking the local church with other churches globally. Two catch phrases for KICC's annual Christian Conferences, the International Gathering of Champions (IGOC), are "Raising Champions, Taking Territories" and "It is not yet over until it is over. " The initiative started by Matthew Ashimolowo in 1991 gathers more than 180,000 Christians from over 40 nations for what is now known as Europe's premier Christian conference. 3 Local and international evangelists and charismatic leaders participate in this ecumenical event. African-American evangelists and Pentecostal leaders participate in this annual event, including Eddie Long, Thomas Jakes, Keith Butler, Juanita Bynum and Donnie McClurkin. These are invited alongside African Pentecostal preachers and leaders such as Enoch Adeboye, David Oyedepo, Dipo Oluyomi, Mensah Otabil and Robert Kayanja. 4 Such forums often parade a mix of leaders and members from both constituencies. It is also an avenue for the commodification of sermon texts, gospel music, songs, films, oil (for anointing), documentaries and programmes devised by participating leaders and churches that have been made into books, diaries, almanac, souvenirs and audio-visual products. 5 This singular annual event demonstrates a kind of intra-religious networking, albeit a superficial one, amongst and between African churches on both sides of the Atlantic and with African-American churches (Adogame, 2003; 2007: 27-28) . Such a local event that brings together religious leaders and participants from various countries and continents does also have significant global and transnational implications.
As indicated above, we now witness sporadic expansion and proliferation of new African immigrant religiosity, as well as the interconnection and interdependence between religious practice in the communities of migrants' homelands and in the Diaspora. Many African churches in the homeland are now consciously engaged in sending missionaries to evangelize Europe, the USA and other parts of the globe. Many of the African missionaries are commissioned by their home churches and provided with financial and material resources. While this "reverse-mission" initiative cannot be claimed to be a peculiar feature of African Christian movements, they are nevertheless engaged in transmitting their religious traditions beyond their immediate geo-ethnic contexts. Ostensibly, as a critique of current immigration policies in the EU in general and the United Kingdom in particular, one informant retorted:
[O]ur mission here in the United Kingdom of God (United Kingdom/ Britain) is a divine imperative whether the home office or immigration likes it or not, the gates of hell (EU borders) shall not prevail nor hinder us from spreading the gospel to an unfortunately now dead country (Britain). God owns the entire universe and we should be free to move in it, travel wherever we wish to go with the gospel. God will always make a way where there seems to be no way. 6 Beneath this metaphorical reference and critique of UK/EU stringent immigration policies lies some transnational import, the idea to move beyond and across geographical boundaries. This reverse-mission dynamics can be better analyzed as an evolving dimension of the transnational process. To this new religious dynamics we shall now turn. 
The Rhetoric of Reverse Mission
The conscious missionary strategy by mother churches in Africa of evangelizing the Diaspora and the West is a relatively recent one (Adogame, 2000: 406-407; 2004a; 2004b: 497-98; 2005b Währisch-Oblau, 2000) . Migration and Diaspora have been key aspects to their responses to mission in Europe, North America and elsewhere. The enterprise was aimed at re-evangelizing Europe and North America in particular, the former heartlands of Christianity and vanguards of missionary movements from the sixteenth to the twentieth century. The "reverse mission process" is of significant religious, socio-political and missiological import as the non-Western world, particularly Africa, Asia, and Latin America, were at the receiving end of Roman Catholic and Protestant mission until the late twentieth century. In concrete terms, the traditional "missions fields" have now become the mission bases of renewed efforts to re-evangelize the fast secularizing societies of Europe and North America (Ojo, 2007) . The emergence of indigenous Christian movements in the nonWestern world in the late nineteenth century provides the background to the reverse direction of mission.
The "reverse flow" initiative that entails sending African missionaries abroad came partly as a result of the moratorium by the Lutheran World Foundation. The moratorium call was designed among other things to awaken the Third World peoples to their responsibility, creating new goals and of formulating a viable evangelical strategy towards Europe (see Kalu, 1980: 365-74) . In 1971, the Western mission world was stunned when the Revd John Gatu, a leader of the Presbyterian Church in East Africa, called for a moratorium on Christian mission from the Western world to the Third World. This call which took a revolutionary stance generated heated conversation, rebuttals and criticisms from various quarters, particularly from the Western world. Several Third World Christian leaders supported this suggestion because they believed that it would break the circle of dependency on the Western churches and create room for self-development. In actual fact, it produced a new consciousness about dependence and strategies for self-reliance that have challenged definitions of mission but also altered the uni-directionality of it that characterized earlier conceptions.
The legacy of the moratorium discourse expounded by Gatu and his contemporaries is still fresh and resilient within world mission circles. 7
7. See for instance, the discourse on dependence and self-reliance at the World In fact, Gatu has remained very consistent, positive and vehement about the urgency for self-sufficiency and self-reliance of the church in Africa. He seemed not to have been deterred by criticisms when he echoed his earlier call, two and half decades later, at a consultation on the selfreliance of the churches in Africa at Limuru, Kenya in May 1996. As he enthused with a dint of determinism:
Unless African church leadership accept(s) the challenge of self-reliance in order to undo the yoke of dependence and are able to set examples in training, personal life, trusting one another regardless of the devils of ethnicity that seem to plague not only Africa but the world today, the Church in Africa will remain poor, weak and unable to engage in her missionary calling to go into the world. 8 Although the moratorium failed to produce a formal radical and systemic halt to the influx of Western missionaries and mission resources to Africa, it nevertheless raised a question mark that resulted in reflexivity and structural adjustment by Western missionaries regarding their mission resources. It served as an eye-opener for many about the changing dynamics of mission and religious expansion in which Africans were not only looking inward for self-reliance, but outwardly with a mission mandate to evangelize what they now refer to as "the dark continent of Europe, " "the prodigal continent" or "the dead West. " This empowerment process of the Third World churches brought significant changes in mission practices and issues of co-operation and partnership were promoted as new mission strategies at the International Congress on World Evangelization, held in Lausanne, Switzerland in July 1974 and at subsequent congresses. Third World Christians participated in these congresses and held further continental and regional conferences, which provided challenges and global opportunities.
In the early 1980s, Tanzanian Lutheran pastors were sponsored to serve in various parishes in Germany. The reverse-mission agenda became a very popular feature among new African churches, with pastors and missionaries commissioned to head already existing branches or establish new ones in the Diaspora. The growth of missionary endeavours from Africa and other parts of the non-Western world gained momentum in the 1990s, in a way that challenged Christianity in the West but also in the rest of the world. African groups, clergy and laity existing within host, foreign churches now further characterize the religious mosaic of the African Diaspora. Examples include the African Christian Church, Hamburg under the Nordelbian Kirche in Germany (see Währisch-Oblau, 2000: 468-70) , African groups within the American and European mainstream churches such as Episcopal/Anglican, Methodist, Lutheran and Roman Catholic denominations. There are growing numbers of Nigerian Roman Catholic and Anglican priests in the USA, Tanzanian Lutheran and Ghanaian Methodist priests in Germany, and South African Presbyterians in Scotland. In some cases, African priests are employed in and by host European churches, although they have African congregations as their primary constituency. This exportation of clergy and missionaries on "reverse-mission" from Africa to the Diaspora demonstrates the stature of Africa as an emerging global theatre of Christianity. Another growing feature within the African religious Diaspora is the proliferation of para-churches, supportive or inter-denominational ministries. Freelance evangelists and short-term missionaries from Africa embark on frequent visits to a network of churches overseas. Somewhat loose, flexible and non-formalized organizational hierarchies and administrative structures characterize such ministries, associated with Abubakar Bako and Uma Ukpai. Such freelancing is carried out within and between African and other Pentecostal/Charismatic church circles under the rubric of evangelism and intra-religious networks.
By the 1990s, many churches had progressed to define their mission as witnessing communities to the Western churches and societies, which were waning numerically and spiritually. In the closing decade of the twentieth century, reverse mission became more recognized and gradually gained ascendancy due to economic decline and political conflict, which intensified the migration of Africans, Asians and Latin Americans to the West. Confronted by the secularization of Western society and the decline of church attendance and public piety, these migrants took up a revivalist agenda. At the same time, these immigrant Christians looked at the Western churches as being in a state of apostasy, and in a spiritual wilderness needing re-evangelization. Ojo (2007) highlights the founding of the Third World Missions Association (TWMA), in Portland, OR, USA, in May 1989 as a forum for mission-sending agencies in Africa, Asia and Latin America. It seeks to enhance the capacity to undertake extensive missionary endeavours and transforms non-Western world mission agencies into a global force in world Christianity. In fact, the closure of some Arab countries to Western missionaries and the acceptance and success of African and Asian missionaries working among Arabs has proved quite significant in this process of reverse mission. Likewise, the AD 2000 and Beyond Movement, a global effort of world evangelization, directed by Third World Christian leaders provided additional involvement and networking for evangelization and cross-cultural mission.
By the mid-1990s, non-Western churches were beginning to achieve some degree of success in their missionary efforts, though they are largely using non-professional missionaries. Many African churches are now evangelizing among whites and non-African immigrants, and this began back in the mid-1980s. While migration continues to provide missionary mobilization, African churches are able to realize their strength within world Christianity, and perceive their missionary activities in global perspective. In this way, Ojo (2007: 380) contends, they have moved from the periphery to the centre once dominated by Western missionary agencies. For the Western churches, reverse mission has brought a major shift in mission understanding, and has provided better sensitivity to, and appreciation of, the multi-cultural nature of Christianity in the twentieth century. Missionary work has changed to become multi-lateral rather than unilateral, itinerant missionaries have grown, while mission understanding has moved from cultural transplantation to contextualization. This reverse trend in missions offers the old heartlands of Christianity a model for renewal and a call for structural reform of the Church in order to grapple with the challenges of migration.
Conclusion
In this article, we have mapped the changing dynamics of the new African Christianity, including the demography of African Christian immigrant communities and how they are contributing to the religious diversification of the Diaspora in Europe and North America. This study explores how and to what extent African Pentecostal/charismatic churches can be located within such global religious trends as religious transnationalism. It demonstrates instances of religious transnationalization of new African churches in the Diaspora by focusing on the increased mobility and itinerancy of religious adepts and members between the host country and homeland. The conscious appropriation of media developments by these new brands of African Christianity and the growing reverse-mission dynamics were analyzed as new, evolving dimensions of the transnational process. It is suggested that scholars should begin to pay greater attention to the theoretical and practical import that occasion 
